Abstract: Biblical wisdom literature is a treasure-trove of powerful metaphors. This article presents a sample of these metaphors and their significant impact on contemporary artwork. The impact is characterized by both appropriation and adaptation, similitude and analogy, respectively. The highlighted metaphors are not merely catalogued but, more or less, analyzed with regard to relevant contemporary artwork. This augments the importance of contemporary biblical literacy analysis and uses it as one of the tools by which it is possible to gauge the impact and interaction, in this case, of the metaphor-world of the wisdom tradition on contemporary art. More importantly, however, this study underscores the relevance of these metaphors for biblical exegesis, hermeneutics, and theology. The analysis of the reception of these metaphors in contemporary artworks undergirds and informs the process of interpretation. The reception of these metaphors in their contemporary art contexts is best understood within the framework of imagery and imagistic language. Metaphor, as a subset of imagery and imagistic language, is foundational for the examined wisdom books, Proverbs, Job, and Qoheleth, and for the relevant contemporary artwork, alike. Moreover, metaphor also constitutes a bridge between the ancient and contemporary context. With this backdrop in mind, this article argues for the necessity of exploring the connections between these wisdom books, metaphor studies, and contemporary artwork.
Introduction
The purpose of the current article is to discover some of the ways in which the metaphors of the wisdom literature of the Hebrew Bible have been plied in contemporary art. The three building blocks of the treatment are summarily alluded to here.
First, the elaboration of the purpose, per se, is prefaced by a brief presentation of the history of scholarship pertaining to the hermeneutics of the wisdom literature. As it is shown, the history of scholarship, in its hermeneutical aims, tends to emphasize the presence and relevance of metaphors within the wisdom literature. This section stresses the necessity of exploring the metaphor-world of the wisdom literature in convergence with other topics or textual, linguistic, semantic, pragmatic, and theological interests, etc. This necessity also pertains to the impact on contemporary biblical literacy.
Second, the interaction of the metaphor-world of the wisdom literature and contemporary art is investigated in a separate section. In terms of metaphors considered, the investigation focuses chiefly on three wisdom books found in the Hebrew Bible, namely the book of Proverbs, Job, and Qoheleth.
Third, the article concludes with a brief analysis of the consequences of the interaction of metaphors within the wisdom literature and contemporary art.
Whereas previous research favoured a unidirectional, demythologized reading of the metaphor, the…tree of life is a complex and inclusive image. It draws on a strong mythological symbol and incorporates its connotations in the final message. It deals with more than a tree of life; it deals with the tree of life." [22] .
The mythological aspect of the biblical metaphor may be compared with Csontváry's mythological allusions. In The Lonely Cedar, Csontváry's ideas about the genesis, Urreligion and relationship of Hungarians with cultures from the East are amalgamated with the Urmythologie of the Tree of Life as a symbol of the universe, respectively with the ars poetica of the artist. Csontváry exclaimed that divine Providence would not let him rest and spurred him to paint this five or sixthousand year old cedar from the Mount of Lebanon, during his visit to the Holy Land. The symbolics of the painting are not autotelic, but formulate a message to the society of his time. Csontváry also noted that this cedar brandishes one of its branches as a sword against the world. Apocalyptic visions about the cataclysmic end of humanity were topics which occurred in the works of many of his contemporaries. The magic of reviving in this painting is reified by the colour-dynamics, shades of light and, so far unseen, totality of colours. For expressing the message of the painting, Csontváry created such a perfect system of colour, form and line, which bids the gazer towards the understanding of the highest creating and creative Power [23] .
In the Pilgrimage to the Cedars of Lebanon the cedar also occurs as a symbol of the artist. The cedar with the twin tree-trunk is surrounded by humans enacting the rites of an ancient festivity or ceremony [24] . Some animals also feature in the painting, which might recall the majestic cedar (in the BHS the equivalent expression is ‫יר‬ ‫דִּ‬ ‫אַ‬ ‫ז‬ ‫רֶ‬ ‫,אֶ‬ in the LXX is κέδρον μεγάλην and ‫א‬ ָ ‫מ‬ ‫רָ‬ ‫ָא‬ ‫ארז‬ in the Tg) on the mountain height of Israel (Ezek 17:23 in the BHS/LXX and 17:22 in the Tg), which shelters many kinds of birds.
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One may start with two paintings by the Hungarian avant-garde painter Tivadar Csontváry tka, entitled The Lonely Cedar and Pilgrimage to the Cedars of Lebanon [19] . Albeit the authenticity supposed precursor of these paintings, The Tree of Life, is under scrutiny, both aforementioned s (re)use, amongst other metaphors, chiefly the metaphor of the Tree of Life, which Tree of Life sents the universe [20] . The tree of life, as a metaphor, can be also encountered in the wisdom xt of Proverbs as reflected by the equivalent expression tree of life, ִ ‫ַיּ‬ ‫ח‬ ‫י‬ ‫ם‬ ‫ֵץ‬ ‫,ע‬ in the BHS, ρον ζωῆς in the LXX (ξύλον ζωῆς in 3:18) and ‫דחיי‬ ‫אילנא‬ in the Tg (c.f. 3:18; 11:30; 13:12; 15:4) In a more recent study of this biblical metaphor, Karolien Vermeulen reappraised the earlier larly view:
"…, the tree of life introduced in Prov 3:18 as a metaphor explicitly connects itself with the model tree of life as represented in Genesis 2-3 and in general with an ancient, mainly Mesopotamian concept of sacred trees and life giving plants.
The new tree and its predecessors are bound by thematic and verbal parallels. The stories merge wisdom/knowledge and immortality.
The tree of metaphor in Proverbs stands for a blend of things covering longevity, health, immortality and wisdom.
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In the Pilgrimage to the Cedars of Lebanon the cedar also occurs as a symbol of the artist. The cedar with the twin tree-trunk is surrounded by humans enacting the rites of an ancient festivity or ceremony [24] . Some animals also feature in the painting, which might recall the majestic cedar (in the BHS the equivalent expression is ‫יר‬ ‫דִּ‬ ‫אַ‬ ‫ז‬ ‫רֶ‬ ‫,אֶ‬ in the LXX is κέδρον μεγάλην and ‫א‬ ָ ‫מ‬ ‫רָ‬ ‫ָא‬ ‫ארז‬ in the Tg) on the mountain height of Israel (Ezek 17:23 in the BHS/LXX and 17:22 in the Tg), which shelters many kinds of birds. Furthermore, Vermeulen's abovementioned interpretation of the biblical metaphor of the Tree of Life, with its emphasis on wisdom, knowledge, and immortality, resonates well with Ferenc Romváry's comments regarding the symbols of the Pilgrimage to the Cedars of Lebanon painting: 2 For a more complete taxonomical enumeration of the metaphors in Prov 1-9, see further [18] .
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in the Tg) on the mountain height of Israel (Ezek 17:23 in the BHS/LXX and 17:22 in the Tg), which shelters many kinds of birds.
Furthermore, Vermeulen's abovementioned interpretation of the biblical metaphor of the Tree of Life, with its emphasis on wisdom, knowledge, and immortality, resonates well with Ferenc Romváry's comments regarding the symbols of the Pilgrimage to the Cedars of Lebanon painting:
"[The cedar is a] tree of life. In addition to this it is also an ancient source...An eagle is perched on the tree on the left, [which is] the symbol of wisdom, knowledge and of the spirit" ( [25] , p. 132).
Next, two additional examples of metaphors are examined in greater detail. These are embedded in their Hebrew Bible and contemporary art contexts respectively. The first one, the knife to the throat, is a visual metaphor for appetite curbing or endangering one's life by demonstrating a large appetite. The second example presents two extended, ontological metaphors concerning the paradoxical wise and the paradoxical fool. (31:12-32:13) . This was a well-known topic in wisdom tradition. Apparently, the conclusions to be drawn regarding the social status of the diner are somewhat speculative. In verse 1, it makes little difference whether the caveat is to consider the food or the proprietor. Probably both are envisioned in the injunction. The proprietor may be seen as probing the visitant (see further 23:3). In verse 2, the visual metaphor of the knife to the throat (the equivalent expression in the BHS is (31:12-32:13) . This was a well-known topic in wisdom tradition. Apparently, the conclusions to be drawn regarding the social status of the diner are somewhat speculative. In verse 1, it makes little difference whether the caveat is to consider the food or the proprietor. Probably both are envisioned in the injunction. The proprietor may be seen as probing the visitant (see further 23:3). In verse 2, the visual metaphor of the knife to the throat (the equivalent expression in the BHS is ‫ֶךׇ‬ ‫ְֹלע‬ ‫בּ‬ ‫ִין‬ ‫כּ‬ ‫שַׂ‬ and in the Tg is ‫בלועך‬ ‫)סכינא‬ has been decoded in at least two ways: curb the appetite, or endanger one's life by gluttony. The first interpretation seems more plausible. In verse 3, the deceptive food is ambiguous; it may point to the unpleasant effects of gobbling, or signal the fact that the victual is not promotive to good health. Nevertheless, it more likely alludes to the wily character of the proprietor, who is testing the character of the visitant. Hence, the victual can be deemed deceptive because it does not serve the aim of health or taste, but is employed for private intent by the proprietor [26] . This visual metaphor of the knife to the throat is recommended as a necessity by the sages to foil the temptations inviting the wise to join in ruthless gluttonies.
A short episode in The Simpsons features a dream of Homer's that he is the legendary Solomon, in the royal court with the means to exercise justice. He is asked to settle an argument between Lenny and Carl, who both assert ownership of a pie. In the original story (1 Kings 3:16-28), two female prostitutes assert their ownership over an infant. Solomon demands a blade, pronouncing that the live infant must be sliced in two, with each woman receiving half the child. The maternal instincts of the biological mother become manifest as she intercedes for the infant's survival. The decision is interpreted as buttressing Solomon's wisdom.
In The Simpson's version, the baby is replaced by a pie. As opposed to Solomon, Homer's decision is governed by ruthless gluttony: "The pie shall be cut in two, and each man shall receive…death. I'll eat the pie." ( [27] , p. 158).
The Simpsons parody eradicates the women altogether from the scene and supplants them with male figures. By this the object of Homer's craving, the pie, is made central, thereby stressing the satirical effect of Homer's gluttony hampering his capability to make wise judgments. As opposed to the visual metaphor of the knife to the throat in (31:12-32:13) . This was a well-known topic in wisdom tradition. Apparently, the conclusions to be drawn regarding the social status of the diner are somewhat speculative. In verse 1, it makes little difference whether the caveat is to consider the food or the proprietor. Probably both are envisioned in the injunction. The proprietor may be seen as probing the visitant (see further 23:3). In verse 2, the visual metaphor of the knife to the throat (the equivalent expression in the BHS is ‫ֶךׇ‬ ‫ְֹלע‬ ‫בּ‬ ‫ִין‬ ‫כּ‬ ‫שַׂ‬ and in the Tg is ‫בלועך‬ ‫)סכינא‬ has been decoded in at least two ways: curb the appetite, or endanger one's life by gluttony. The first interpretation seems more plausible. In verse 3, the deceptive food is ambiguous; it may point to the unpleasant effects of gobbling, or signal the fact that the victual is not promotive to good health. Nevertheless, it more likely alludes to the wily character of the proprietor, who is testing the character of the visitant. Hence, the victual can be deemed deceptive because it does not serve the aim of health or taste, but is employed for private intent by the proprietor [26] . This visual metaphor of the knife to the throat is recommended as a necessity by the sages to foil the temptations inviting the wise to join in ruthless gluttonies.
The Simpsons parody eradicates the women altogether from the scene and supplants them with male figures. By this the object of Homer's craving, the pie, is made central, thereby stressing the satirical effect of Homer's gluttony hampering his capability to make wise judgments. As opposed to the visual metaphor of the knife to the throat in Prov 23:1-3, here one encounters the visual metaphor ) has been decoded in at least two ways: curb the appetite, or endanger one's life by gluttony. The first interpretation seems more plausible. In verse 3, the deceptive food is ambiguous; it may point to the unpleasant effects of gobbling, or signal the fact that the victual is not promotive to good health. Nevertheless, it more likely alludes to the wily character of the proprietor, who is testing the character of the visitant. Hence, the victual can be deemed deceptive because it does not serve the aim of health or taste, but is employed for private intent by the proprietor [26] . This visual metaphor of the knife to the throat is recommended as a necessity by the sages to foil the temptations inviting the wise to join in ruthless gluttonies.
In The Simpson's version, the baby is replaced by a pie. As opposed to Solomon, Homer's decision is governed by ruthless gluttony: "The pie shall be cut in two, and each man shall receive . . . death. I'll eat the pie." ( [27] , p. 158). The Simpsons parody eradicates the women altogether from the scene and supplants them with male figures. By this the object of Homer's craving, the pie, is made central, thereby stressing the satirical effect of Homer's gluttony hampering his capability to make wise judgments. As opposed to the visual metaphor of the knife to the throat in Prov 23:1-3, here one encounters the visual metaphor of the knife to the pie, with no child to die, just a pie to be gobbled up in haste. While the first metaphor is designed to foil the temptations of ruthless gluttony from empowering one, the second metaphor is contrived to lure one into wallowing in it. This is no proof to the fact that the author of the sitcom made any deliberate use of this particular wisdom metaphor. Nevertheless, it might be feasible to suggest that the irony in both metaphors and their discourse-contexts allows for a possible analogy between the ancient text and the modern sitcom. In Prov 23:1-3 the metaphor and its discourse-context suggests the possibility of the wise becoming unwise, unless the knife is applied to the throat. In The Simpsons the wise has already become unwise by giving way to gluttony. Is the Israelite paragon of wisdom, Solomon, always presented like a wise or sometimes like an unwise? Is it possible for the wise to become unwise? In both contexts metaphor and irony alike may function as a tactic in a general strategy to suggest something more or other than what is expressed [28] . In spite of the ostensible effort to conceal meaning, irony is a means of revelatory language.
"It reveals by asking the reader to make judgments and decisions about the relative value of stated and intended meanings, drawing the reader into its vision of truth, so that when the reader finally understands, he or she becomes a member of the community that shares that vision, constituted by those who also followed the author's lead." ( [29] , p. xiii). With regard to Solomon, the icon of Israelite wisdom, the interface of theological intentionality and ironic articulation of the Hebrew Bible narratives related to him and, I would add, what the wisdom tradition attributes to him in Proverbs, is seminal. The intricate complexities of the texts in question propose, first, a paradoxical, then ironical Solomon, whose picture is tainted in places with a proclivity of living on the verge of becoming a fool. As much as wisdom was a reality in Solomon's personality and demeanour, so too was the reality of lapsing into foolishness. It is suggested here that, especially Proverbs, in some instances of metaphor display, impinges on showcasing the paradoxical nature of the wise and of the fools. While the wise in some cases can easily lapse into foolishness, equally fools might resort to dangling and flaunting a luxurious proverb from their mouths. To corroborate this point, Proverbs 25:26-28 -26:1-12 may be adduced as an example. This section may be viewed as a pericope if the conceptual target domain, the topic of the wise gambling away his wisdom (25:26-28; 26:4) , respectively the fool masquerading his alleged wisdom is given priority (26:1, 7-9). The pericope unleashes an avalanche of similes which, in turn, contribute to the edification of two extended metaphors, one concerned with the wise, and the other with the fool. The edification process is linguistically indicated by the Hebrew lexical marker for similes, like (Hebrew preposition for the wise to become unwise? In both contexts metaphor and irony alike may function as a tactic in a general strategy to suggest something more or other than what is expressed [28] . In spite of the ostensible effort to conceal meaning, irony is a means of revelatory language.
"It reveals by asking the reader to make judgments and decisions about the relative value of stated and intended meanings, drawing the reader into its vision of truth, so that when the reader finally understands, he or she becomes a member of the community that shares that vision, constituted by those who also followed the author's lead." ( [29] , p. xiii).
Belles Lettres: Friedrich Dürrenmatt's Die Physiker, the Möbius Strip, the Paradoxical Wise, and the Paradoxical Fool
With regard to Solomon, the icon of Israelite wisdom, the interface of theological intentionality and ironic articulation of the Hebrew Bible narratives related to him and, I would add, what the wisdom tradition attributes to him in Proverbs, is seminal. The intricate complexities of the texts in question propose, first, a paradoxical, then ironical Solomon, whose picture is tainted in places with a proclivity of living on the verge of becoming a fool. As much as wisdom was a reality in Solomon's personality and demeanour, so too was the reality of lapsing into foolishness. It is suggested here that, especially Proverbs, in some instances of metaphor display, impinges on showcasing the paradoxical nature of the wise and of the fools. While the wise in some cases can easily lapse into foolishness, equally fools might resort to dangling and flaunting a luxurious proverb from their mouths. To corroborate this point, Proverbs 25:26-28 -26:1-12 may be adduced as an example. This section may be viewed as a pericope if the conceptual target domain, the topic of the wise gambling away his wisdom (25:26-28; 26:4) , respectively the fool masquerading his alleged wisdom is given priority (26:1, 7-9). The pericope unleashes an avalanche of similes which, in turn, contribute to the edification of two extended metaphors, one concerned with the wise, and the other with the fool. The edification process is linguistically indicated by the Hebrew lexical marker for similes, like (Hebrew preposition ְ ‫;כ‬ Greek subordinating conjunction ὣσπερ; Aramaic preposition ‫.)היק‬ A deliberatelyused metaphor may be indicated by lexical markers, such as like, by the extension of the metaphor beyond one phrase or clause and the use of extended comparisons, respectively, analogies [30] . Here, the two extended metaphors are ontological, of the aspect identifying kind [31] . A popular example of such an ontological metaphor is, "The ugly side of his personality emerges under pressure" etc. Paradoxical aspects in the personality of the wise are identified through the ontological metaphors for the wise to become unwise? In both contexts metaphor and irony alike may function as a tactic in a general strategy to suggest something more or other than what is expressed [28] . In spite of the ostensible effort to conceal meaning, irony is a means of revelatory language.
With regard to Solomon, the icon of Israelite wisdom, the interface of theological intentionality and ironic articulation of the Hebrew Bible narratives related to him and, I would add, what the wisdom tradition attributes to him in Proverbs, is seminal. The intricate complexities of the texts in question propose, first, a paradoxical, then ironical Solomon, whose picture is tainted in places with a proclivity of living on the verge of becoming a fool. As much as wisdom was a reality in Solomon's personality and demeanour, so too was the reality of lapsing into foolishness. It is suggested here that, especially Proverbs, in some instances of metaphor display, impinges on showcasing the paradoxical nature of the wise and of the fools. While the wise in some cases can easily lapse into foolishness, equally fools might resort to dangling and flaunting a luxurious proverb from their mouths. To corroborate this point, Proverbs 25:26-28 -26:1-12 may be adduced as an example. This section may be viewed as a pericope if the conceptual target domain, the topic of the wise gambling away his wisdom (25:26-28; 26:4) , respectively the fool masquerading his alleged wisdom is given priority (26:1, 7-9). The pericope unleashes an avalanche of similes which, in turn, contribute to the edification of two extended metaphors, one concerned with the wise, and the other with the fool. The edification process is linguistically indicated by the Hebrew lexical marker for similes, like (Hebrew preposition ְ ‫;כ‬ Greek subordinating conjunction ὣσπερ; Aramaic preposition ‫.)היק‬ A deliberatelyused metaphor may be indicated by lexical markers, such as like, by the extension of the metaphor beyond one phrase or clause and the use of extended comparisons, respectively, analogies [30] . Here, the two extended metaphors are ontological, of the aspect identifying kind [31] . A popular example of such an ontological metaphor is, "The ugly side of his personality emerges under pressure" etc. Paradoxical aspects in the personality of the wise are identified through the ontological metaphors ). A deliberately-used metaphor may be indicated by lexical markers, such as like, by the extension of the metaphor beyond one phrase or clause and the use of extended comparisons, respectively, analogies [30] . Here, the two extended metaphors are ontological, of the aspect identifying kind [31] . A popular example of such an ontological metaphor is, "The ugly side of his personality emerges under pressure" etc. Paradoxical aspects in the personality of the wise are identified through the ontological metaphors muddied spring (BHS for the wise to become unwise? In both contexts metaphor and irony alike may function as a tactic in a general strategy to suggest something more or other than what is expressed [28] . In spite of the ostensible effort to conceal meaning, irony is a means of revelatory language.
"It reveals by asking the reader to make judgments and decisions about the relative value of stated and intended meanings, drawing the reader into its vision of truth, so that when the reader finally understands, he or she becomes a member of the community that shares that vision, constituted by those who also followed the author's lead." ( [29] , p. xiii). With regard to Solomon, the icon of Israelite wisdom, the interface of theological intentionality and ironic articulation of the Hebrew Bible narratives related to him and, I would add, what the wisdom tradition attributes to him in Proverbs, is seminal. The intricate complexities of the texts in question propose, first, a paradoxical, then ironical Solomon, whose picture is tainted in places with a proclivity of living on the verge of becoming a fool. As much as wisdom was a reality in Solomon's personality and demeanour, so too was the reality of lapsing into foolishness. It is suggested here that, especially Proverbs, in some instances of metaphor display, impinges on showcasing the paradoxical nature of the wise and of the fools. While the wise in some cases can easily lapse into foolishness, equally fools might resort to dangling and flaunting a luxurious proverb from their mouths. To corroborate this point, Proverbs 25:26-28 -26:1-12 may be adduced as an example. This section may be viewed as a pericope if the conceptual target domain, the topic of the wise gambling away his wisdom (25:26-28; 26:4) , respectively the fool masquerading his alleged wisdom is given priority (26:1, 7-9). The pericope unleashes an avalanche of similes which, in turn, contribute to the edification of two extended metaphors, one concerned with the wise, and the other with the fool. The edification process is linguistically indicated by the Hebrew lexical marker for similes, like (Hebrew preposition ְ ‫;כ‬ Greek subordinating conjunction ὣσπερ; Aramaic preposition ‫.)היק‬ A deliberatelyused metaphor may be indicated by lexical markers, such as like, by the extension of the metaphor beyond one phrase or clause and the use of extended comparisons, respectively, analogies [30] . Here, the two extended metaphors are ontological, of the aspect identifying kind [31] . A popular example of such an ontological metaphor is, "The ugly side of his personality emerges under pressure" etc. Paradoxical aspects in the personality of the wise are identified through the ontological metaphors or the wise to become unwise? In both contexts metaphor and irony alike may function as a tactic in general strategy to suggest something more or other than what is expressed [28] . In spite of the stensible effort to conceal meaning, irony is a means of revelatory language.
. With regard to Solomon, the icon of Israelite wisdom, the interface of theological intentionality nd ironic articulation of the Hebrew Bible narratives related to him and, I would add, what the isdom tradition attributes to him in Proverbs, is seminal. The intricate complexities of the texts in uestion propose, first, a paradoxical, then ironical Solomon, whose picture is tainted in places with proclivity of living on the verge of becoming a fool. As much as wisdom was a reality in Solomon's ersonality and demeanour, so too was the reality of lapsing into foolishness. It is suggested here hat, especially Proverbs, in some instances of metaphor display, impinges on showcasing the aradoxical nature of the wise and of the fools. While the wise in some cases can easily lapse into oolishness, equally fools might resort to dangling and flaunting a luxurious proverb from their ouths. To corroborate this point, Proverbs 25:26-28 -26:1-12 may be adduced as an example. This ection may be viewed as a pericope if the conceptual target domain, the topic of the wise gambling way his wisdom (25:26-28; 26:4) , respectively the fool masquerading his alleged wisdom is given riority (26:1, 7-9). The pericope unleashes an avalanche of similes which, in turn, contribute to the dification of two extended metaphors, one concerned with the wise, and the other with the fool. The dification process is linguistically indicated by the Hebrew lexical marker for similes, like (Hebrew reposition ְ ‫;כ‬ Greek subordinating conjunction ὣσπερ; Aramaic preposition ‫.)היק‬ A deliberatelysed metaphor may be indicated by lexical markers, such as like, by the extension of the metaphor eyond one phrase or clause and the use of extended comparisons, respectively, analogies [30] . Here, he two extended metaphors are ontological, of the aspect identifying kind [31] . A popular example f such an ontological metaphor is, "The ugly side of his personality emerges under pressure" etc. aradoxical aspects in the personality of the wise are identified through the ontological metaphors or the wise to become unwise? In both contexts metaphor and irony alike may function as a tactic in general strategy to suggest something more or other than what is expressed [28] . In spite of the stensible effort to conceal meaning, irony is a means of revelatory language.
. With regard to Solomon, the icon of Israelite wisdom, the interface of theological intentionality nd ironic articulation of the Hebrew Bible narratives related to him and, I would add, what the isdom tradition attributes to him in Proverbs, is seminal. The intricate complexities of the texts in uestion propose, first, a paradoxical, then ironical Solomon, whose picture is tainted in places with proclivity of living on the verge of becoming a fool. As much as wisdom was a reality in Solomon's ersonality and demeanour, so too was the reality of lapsing into foolishness. It is suggested here hat, especially Proverbs, in some instances of metaphor display, impinges on showcasing the aradoxical nature of the wise and of the fools. While the wise in some cases can easily lapse into oolishness, equally fools might resort to dangling and flaunting a luxurious proverb from their ouths. To corroborate this point, Proverbs 25:26-28 -26:1-12 may be adduced as an example. This ection may be viewed as a pericope if the conceptual target domain, the topic of the wise gambling way his wisdom (25:26-28; 26:4), respectively the fool masquerading his alleged wisdom is given riority (26:1, 7-9). The pericope unleashes an avalanche of similes which, in turn, contribute to the dification of two extended metaphors, one concerned with the wise, and the other with the fool. The dification process is linguistically indicated by the Hebrew lexical marker for similes, like (Hebrew reposition ְ ‫;כ‬ Greek subordinating conjunction ὣσπερ; Aramaic preposition ‫.)היק‬ A deliberatelysed metaphor may be indicated by lexical markers, such as like, by the extension of the metaphor eyond one phrase or clause and the use of extended comparisons, respectively, analogies [30] . Here, he two extended metaphors are ontological, of the aspect identifying kind [31] . A popular example f such an ontological metaphor is, "The ugly side of his personality emerges under pressure" etc. aradoxical aspects in the personality of the wise are identified through the ontological metaphors r the wise to become unwise? In both contexts metaphor and irony alike may function as a tactic in general strategy to suggest something more or other than what is expressed [28] . In spite of the stensible effort to conceal meaning, irony is a means of revelatory language.
.
Belles Lettres: Friedrich Dürrenmatt's Die Physiker, the Möbius Strip, the Paradoxical Wise, and e Paradoxical Fool
With regard to Solomon, the icon of Israelite wisdom, the interface of theological intentionality nd ironic articulation of the Hebrew Bible narratives related to him and, I would add, what the isdom tradition attributes to him in Proverbs, is seminal. The intricate complexities of the texts in uestion propose, first, a paradoxical, then ironical Solomon, whose picture is tainted in places with proclivity of living on the verge of becoming a fool. As much as wisdom was a reality in Solomon's ersonality and demeanour, so too was the reality of lapsing into foolishness. It is suggested here at, especially Proverbs, in some instances of metaphor display, impinges on showcasing the aradoxical nature of the wise and of the fools. While the wise in some cases can easily lapse into olishness, equally fools might resort to dangling and flaunting a luxurious proverb from their ouths. To corroborate this point, Proverbs 25:26-28 -26:1-12 may be adduced as an example. This ction may be viewed as a pericope if the conceptual target domain, the topic of the wise gambling way his wisdom (25:26-28; 26:4), respectively the fool masquerading his alleged wisdom is given riority (26:1, 7-9). The pericope unleashes an avalanche of similes which, in turn, contribute to the dification of two extended metaphors, one concerned with the wise, and the other with the fool. The dification process is linguistically indicated by the Hebrew lexical marker for similes, like (Hebrew reposition ְ ‫;כ‬ Greek subordinating conjunction ὣσπερ; Aramaic preposition ‫.)היק‬ A deliberatelysed metaphor may be indicated by lexical markers, such as like, by the extension of the metaphor eyond one phrase or clause and the use of extended comparisons, respectively, analogies [30] . Here, e two extended metaphors are ontological, of the aspect identifying kind [31] . A popular example f such an ontological metaphor is, "The ugly side of his personality emerges under pressure" etc. aradoxical aspects in the personality of the wise are identified through the ontological metaphors r the wise to become unwise? In both contexts metaphor and irony alike may function as a tactic in general strategy to suggest something more or other than what is expressed [28] . In spite of the tensible effort to conceal meaning, irony is a means of revelatory language.
With regard to Solomon, the icon of Israelite wisdom, the interface of theological intentionality d ironic articulation of the Hebrew Bible narratives related to him and, I would add, what the isdom tradition attributes to him in Proverbs, is seminal. The intricate complexities of the texts in estion propose, first, a paradoxical, then ironical Solomon, whose picture is tainted in places with proclivity of living on the verge of becoming a fool. As much as wisdom was a reality in Solomon's rsonality and demeanour, so too was the reality of lapsing into foolishness. It is suggested here at, especially Proverbs, in some instances of metaphor display, impinges on showcasing the radoxical nature of the wise and of the fools. While the wise in some cases can easily lapse into olishness, equally fools might resort to dangling and flaunting a luxurious proverb from their ouths. To corroborate this point, Proverbs 25:26-28 -26:1-12 may be adduced as an example. This ction may be viewed as a pericope if the conceptual target domain, the topic of the wise gambling ay his wisdom (25:26-28; 26:4), respectively the fool masquerading his alleged wisdom is given iority (26:1, 7-9). The pericope unleashes an avalanche of similes which, in turn, contribute to the ification of two extended metaphors, one concerned with the wise, and the other with the fool. The ification process is linguistically indicated by the Hebrew lexical marker for similes, like (Hebrew eposition ְ ‫;כ‬ Greek subordinating conjunction ὣσπερ; Aramaic preposition ‫.)היק‬ A deliberatelyed metaphor may be indicated by lexical markers, such as like, by the extension of the metaphor yond one phrase or clause and the use of extended comparisons, respectively, analogies [30] . Here, e two extended metaphors are ontological, of the aspect identifying kind [31] . A popular example such an ontological metaphor is, "The ugly side of his personality emerges under pressure" etc. radoxical aspects in the personality of the wise are identified through the ontological metaphors Friedrich Dürrenmatt, the son of a Swiss Protestant (Reformed) pastor, in his satirical drama Die Physiker (1961) sets the story in the drawing room of Les Cerisiers sanatorium. The third physicist, and the protagonist of the play, is Johann Wilhelm Möbius. This physicist seemingly suffers from the delusion that King Solomon appears to him in visions, disclosing secrets of the physical world. Albeit Möbius, unlike the other two patients, Herbert Georg Butler, alias Einstein, and Ernst Heinrich Ernesti, alias Newton, does not believe himself to be a famous scientist. Dürrenmatt evidently named the character after the 19th century German mathematician August Ferdinand Möbius. He discovered what is called the Möbius strip, a looped, ribbon-like shape, whose apparently opposite surfaces form only one side. This becomes the interpretive key for the paradoxical play: the two sides turn out to be an illusion; the lovers are also the killers, the two mentally ill, the spies, the seemingly mentally ill Möbius, the inventor, the healer doctor psychiatrist Mathilde von Zahnd, a power maniac, who also claims King Solomon to be speaking to her.
As much as Proverbs is more confident about what it means to be wise and uses bolder metaphors to express that, in places, one is surprised by the lucidity with which the paradox and the ensuing irony gush forth in the metaphors of the target domain.
Metaphors in Job and Contemporary Art
Many scholars, both Jewish and Christian, have applauded the book for its finest details of craftsmanship, in which metaphor-rainfalls are showered upon the ancient and modern reader alike. In the following some ontological metaphors for suffering/pain are listed from this rich wisdom text-granary. The final example is a metaphor for wholesome food.
Metaphors for Suffering
The ontological metaphors for suffering are the most important ones, which are adopted and adapted from the book of Job in contemporary art. A conversation entitled, The 'Book of Job' in the Modern Age, aired in October 2013 on On Point radio between Tom Ashbrook, Mark Larrimore, and Greg Epstein points to the contemporary interest that the storyline and its metaphors still enjoy. surfaces form only one side. This becomes the interpretive key for the paradoxical play: the two sides turn out to be an illusion; the lovers are also the killers, the two mentally ill, the spies, the seemingly mentally ill Möbius, the inventor, the healer doctor psychiatrist Mathilde von Zahnd, a power maniac, who also claims King Solomon to be speaking to her. As much as Proverbs is more confident about what it means to be wise and uses bolder metaphors to express that, in places, one is surprised by the lucidity with which the paradox and the ensuing irony gush forth in the metaphors of the target domain.
Metaphors in Job and Contemporary Art
Many scholars, both Jewish and Christian, have applauded the book for its finest details of craftsmanship, in which metaphor-rainfalls are showered upon the ancient and modern reader alike. In the following some ontological metaphors for suffering/pain are listed from this rich wisdom textgranary. The final example is a metaphor for wholesome food.
Metaphors for Suffering
Metaphors in Job and Contemporary Art
Metaphors for Suffering
Metaphors in Job and Contemporary Art
Metaphors for Suffering
The ontological metaphors for suffering are the most important ones, which are adopted and adapted from the book of Job in contemporary art. A conversation entitled, The 'Book of Job' in the Modern Age, aired in October 2013 on On Point radio between Tom Ashbrook, Mark Larrimore, and Greg Epstein points to the contemporary interest that the storyline and its metaphors still enjoy. Towards the end of the novel, the European anarchist council is debunked. The leader Gabriel Syme, alias Sunday, an undercover policeman, is a force of good. Still, he is unable to answer the question as to why he has caused so much trouble and pain to the other undercover detectives, who were also members of the council. Gregory Lucian, alias Thursday, the main protagonist and the only true anarchist, challenges the good council. His reasoning is that the council members as rulers have not really suffered like Gregory or their other subjects. Thus, their power is illegitimate. Syme argues that he also inflicted terror on the other members of the council. The dream comes to a closure when Sunday is asked whether he has ever suffered. His final words quote Jesus' question posed to the Sons of Thunder, James and John:
"Can ye drink of the cup that I drink of?" (KJV; Mark 10:38-39).
Who will drink the Jobian cup of suffering or that of Jesus? This metaphysical thriller, based largely on the book of Job, is a useful guide for reading Job for further theological and cultural insights ( [36] , pp. 133, 138; [37, 38] ).
The Metaphor for Wholesome Food and András Visky's Juliet Monodrama
The freshest prisoner of the Joban angst and suffering is Juliet (2006). András Visky's monodrama, entitled Juliet-Conversation about Love, which was on stage at the Sacred Playground Theatre Project, Edinburgh Fringe Festival 2013, directed by Robin Witt, presents the tragic family story of the author. The author's father is a Protestant (Reformed) minister who leaves Hungary after the Second World War in order to serve as a clergyman in Northern Transylvania, which, at the closure of the conflict, was annexed from Hungary by Romania. The 1956 revolution in Hungary had its repercussions in neighbouring Romania as well. As part of the communist reprisals, the father Ferenc Visky, amongst many, is sentenced for twenty-two years. A short while hence, the mother Juliet, the protagonist of the monodrama is taken captive with her seven children to the Gulag at the Danube delta. In inhumane conditions with her children, not knowing whether the husband is alive or dead, Juliet repels the reality by which God views her as one reacting the role of Job. Three times she repeats the exclamation that "I am not A JOB." After the exclamation she reiterates twice that: "I do not understand a word from this entire Job, not a single word." [39] . Umpteen times she draws parallels between her life and that of Job. She has seven children, Job had seven sons. She is tempted by a communist lawyer, who paid her a visit at the Gulag, to denounce her husband and divorce him. Job is also tempted by his wife to curse God and turn his back on Him. She has a deadly illness, angina pectoris. Job is struck with loathsome sores (2:7; BHS of the author. The author's father is a Protestant (Reformed) minister who leaves Hungary after Second World War in order to serve as a clergyman in Northern Transylvania, which, at the re of the conflict, was annexed from Hungary by Romania. The 1956 revolution in Hungary had epercussions in neighbouring Romania as well. As part of the communist reprisals, the father nc Visky, amongst many, is sentenced for twenty-two years. A short while hence, the mother t, the protagonist of the monodrama is taken captive with her seven children to the Gulag at the ube delta. In inhumane conditions with her children, not knowing whether the husband is alive ead, Juliet repels the reality by which God views her as one reacting the role of Job. Three times repeats the exclamation that "I am not A JOB." After the exclamation she reiterates twice that: "I ot understand a word from this entire Job, not a single word." [39] . Umpteen times she draws llels between her life and that of Job. She has seven children, Job had seven sons. She is tempted communist lawyer, who paid her a visit at the Gulag, to denounce her husband and divorce him. s also tempted by his wife to curse God and turn his back on Him. She has a deadly illness, angina ris. Job is struck with loathsome sores (2:7; BHS ‫ע‬ ‫רָ‬ ‫ִין‬ ‫ח‬ ‫;שְׁ‬ LXX ἓλκει πονηρῷ; Tg ‫בישׁא‬ ‫.)שׁיחנה‬ She oans the day she left the city of her birth Budapest, meets the Woman of Death and wishes to be . Job laments the day of his birth. During Juliet's almost Augustinian soliloquy, she is taken twice e mortuary. In both instances she is revived by the wholesome food of honey and lukewarm :
"I woke to My firstborn's shakes and slaps, My eyelids he pulls upwards. of the author. The author's father is a Protestant (Reformed) minister who leaves Hungary after Second World War in order to serve as a clergyman in Northern Transylvania, which, at the re of the conflict, was annexed from Hungary by Romania. The 1956 revolution in Hungary had epercussions in neighbouring Romania as well. As part of the communist reprisals, the father nc Visky, amongst many, is sentenced for twenty-two years. A short while hence, the mother t, the protagonist of the monodrama is taken captive with her seven children to the Gulag at the ube delta. In inhumane conditions with her children, not knowing whether the husband is alive ead, Juliet repels the reality by which God views her as one reacting the role of Job. Three times repeats the exclamation that "I am not A JOB." After the exclamation she reiterates twice that: "I ot understand a word from this entire Job, not a single word." [39] . Umpteen times she draws llels between her life and that of Job. She has seven children, Job had seven sons. She is tempted communist lawyer, who paid her a visit at the Gulag, to denounce her husband and divorce him. s also tempted by his wife to curse God and turn his back on Him. She has a deadly illness, angina ris. Job is struck with loathsome sores (2:7; BHS ‫ע‬ ‫רָ‬ ‫ִין‬ ‫ח‬ ‫;שְׁ‬ LXX ἓλκει πονηρῷ; Tg ‫בישׁא‬ ‫.)שׁיחנה‬ She oans the day she left the city of her birth Budapest, meets the Woman of Death and wishes to be . Job laments the day of his birth. During Juliet's almost Augustinian soliloquy, she is taken twice e mortuary. In both instances she is revived by the wholesome food of honey and lukewarm :
"I woke to My firstborn's shakes and slaps, My eyelids he pulls upwards. of the author. The author's father is a Protestant (Reformed) minister who leaves Hungary after econd World War in order to serve as a clergyman in Northern Transylvania, which, at the re of the conflict, was annexed from Hungary by Romania. The 1956 revolution in Hungary had percussions in neighbouring Romania as well. As part of the communist reprisals, the father c Visky, amongst many, is sentenced for twenty-two years. A short while hence, the mother t, the protagonist of the monodrama is taken captive with her seven children to the Gulag at the be delta. In inhumane conditions with her children, not knowing whether the husband is alive ad, Juliet repels the reality by which God views her as one reacting the role of Job. Three times epeats the exclamation that "I am not A JOB." After the exclamation she reiterates twice that: "I ot understand a word from this entire Job, not a single word." [39] . Umpteen times she draws llels between her life and that of Job. She has seven children, Job had seven sons. She is tempted communist lawyer, who paid her a visit at the Gulag, to denounce her husband and divorce him.
also tempted by his wife to curse God and turn his back on Him. She has a deadly illness, angina ris. Job is struck with loathsome sores (2:7; BHS ‫ע‬ ‫רָ‬ ‫ִין‬ ‫ח‬ ‫;שְׁ‬ LXX ἓλκει πονηρῷ; Tg ‫בישׁא‬ ‫.)שׁיחנה‬ She ans the day she left the city of her birth Budapest, meets the Woman of Death and wishes to be . Job laments the day of his birth. During Juliet's almost Augustinian soliloquy, she is taken twice e mortuary. In both instances she is revived by the wholesome food of honey and lukewarm : The metaphor of wholesome, reviving food, as in honey and curd, occurs in Zophar's speech against the wicked in Job 20. The food is still the dominant imagery in verse 17. Nonetheless, there is a new development, for here it is not the poisonous victual that the evildoer eats, as in the preceding verses (20:14, 16 ) but the wholesome food that he will never eat because he has died of his eating. He will not savour quintessential food, that is oil, honey, and cream, which are the regular symbols of plenitude in the land of Canaan. In biblical times, honey is typically wild honey (Judg 14:8; 1 Sam 14:25-26) or a thick grape or date syrup. Cream or curds is not butter but a fermented milk product, nowadays called leben, and similar to yoghurt. This was concocted by churning fresh milk in a goatskinQoh 1:4 avows the ephemeral character of humanity, against the background of the perpetual earth. The constant repetition, the coming and going, is brought out in the metaphors of verses 4-7. The image of generation stands for repetition, ongoing and relentless, always monotonous, and this is reinforced by the succeeding examples. The metaphors in Qoh 1:4-7 are ontological, since the structural term for kin relationships generation (1:4a; BHS Ernest Hemingway's The Sun Also Rises (1926), or Fiesta, as it was published two epigraphs. The first is a reference to the expression Lost Generation, ein intimating the post-war generation; the other epigraph is a quotation rsion of Qoh 1:4-7. Apparently, Hemingway explained to his editor Max s not so much about a generation being lost but that the earth abideth forever. at the characters in Fiesta may have been battered but were not lost [41] .
s the ephemeral character of humanity, against the background of the stant repetition, the coming and going, is brought out in the metaphors of of generation stands for repetition, ongoing and relentless, always reinforced by the succeeding examples. The metaphors in Qoh 1:4-7 are ctural term for kin relationships generation (1:4a; BHS ‫ר‬ ‫;דּוֹ‬ LXX γενεὰ; Tg ng to the natural phenomena, such as the sun (1:5a; BHS ‫שׁ‬ ‫מֶ‬ ‫;שֶּׁ‬ LXX ἣλιος; S ‫;רוּחַ‬ LXX πνεῦμα; Tg ‫,)רוח‬ streams (1:7a; BHS ‫ים‬ ‫לִ‬ ‫חָ‬ ‫;נְּ‬ LXX χείμαρροι; Tg ‫ׇם‬ ‫;יּ‬ LXX θάλασσα; Tg ‫)אוקיאנוס‬ are specified as being a person. In the case s, the personification is not a solitary unified common procedure. The erms of the aspects of people that are selected. For instance, in verse 5 the urney is in lively contrast with Ps 19, where it is compared to a warrior etc. s that there is no contrast here between the evanescence of generations and arth. To this end he interprets earth as meaning humanity [42] . This is a nnect with Hemingway's aforementioned opinion, the earth abides and reasons for which to abide, for apart from Him who can eat or who can have )? This also coincides with Hemingway's further hints in one of the a:
; LXX Ernest Hemingway's The Sun Also Rises (1926), or Fiesta, as it was published two epigraphs. The first is a reference to the expression Lost Generation, ein intimating the post-war generation; the other epigraph is a quotation sion of Qoh 1:4-7. Apparently, Hemingway explained to his editor Max not so much about a generation being lost but that the earth abideth forever. at the characters in Fiesta may have been battered but were not lost [41] .
s the ephemeral character of humanity, against the background of the stant repetition, the coming and going, is brought out in the metaphors of of generation stands for repetition, ongoing and relentless, always reinforced by the succeeding examples. The metaphors in Qoh 1:4-7 are ctural term for kin relationships generation (1:4a; BHS ‫ֺר‬ ‫;דּו‬ LXX γενεὰ; Tg g to the natural phenomena, such as the sun (1:5a; BHS ‫שׁ‬ ֶ ‫מ‬ ‫;שֶּׁ‬ LXX ἣλιος; S ַ ‫;רוּח‬ LXX πνεῦμα; Tg ‫,)רוח‬ streams (1:7a; BHS ‫ִים‬ ‫ָל‬ ‫ְח‬ ‫;נּ‬ LXX χείμαρροι; Tg ‫ם‬ ‫;יׇּ‬ LXX θάλασσα; Tg ‫)אוקיאנוס‬ are specified as being a person. In the case s, the personification is not a solitary unified common procedure. The erms of the aspects of people that are selected. For instance, in verse 5 the urney is in lively contrast with Ps 19, where it is compared to a warrior etc. s that there is no contrast here between the evanescence of generations and arth. To this end he interprets earth as meaning humanity [42] . This is a nnect with Hemingway's aforementioned opinion, the earth abides and reasons for which to abide, for apart from Him who can eat or who can have )? This also coincides with Hemingway's further hints in one of the a:
; Tg
The major themes of Ernest Hemingway's The Sun Also in Britain, appear in its two epigraphs. The first is a refe broached by Gertrude Stein intimating the post-war gener from the King James Version of Qoh 1:4-7. Apparently, H Perkins that the book was not so much about a generation b Hemingway reckoned that the characters in Fiesta may ha Rightly so, Qoh 1:4 avows the ephemeral character of hu perpetual earth. The constant repetition, the coming and go verses 4-7. The image of generation stands for repet monotonous, and this is reinforced by the succeeding exa ontological, since the structural term for kin relationships ‫)דרא‬ and the terms relating to the natural phenomena, such Tg ‫ֶשׁ‬ ‫מ‬ ‫,)שֶׁ‬ wind (1:6b; BHS ַ ‫;רוּח‬ LXX πνεῦμα; Tg ‫,)רוח‬ strea ‫.)נחליא‬ and sea (1:7a; BHS ‫ם‬ ‫;יׇּ‬ LXX θάλασσα; Tg ‫)אוקיאנוס‬ ar of ontological metaphors, the personification is not a so personifications vary in terms of the aspects of people that description of the sun's journey is in lively contrast with Ps Michael V. Fox even deems that there is no contrast here bet the permanence of the earth. To this end he interprets ear possibility. Still, to reconnect with Hemingway's aforem humanity also has many reasons for which to abide, for ap enjoyment (Qoh 2:25 ESV)? This also coincides with Hem conversations in the Fiesta:
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Conclusions
It is suggested that the scrutiny of wisdom literature metaphors should not lapse into either sophiamania or metaphormania but should be linked with other topics, such as linguistic, semantic, pragmatic, and theological aspects, etc. It is intimated that Proverbs depicts a more nuanced picture concerning the wisdom that it presents. Proverbs is not a scanty do ut des wisdom-book. Similarly to Job and Qoheleth, it also precipitates some of the misfortunes and struggles of life. Here, a somewhat more balanced nexus is advocated between the wisdom categories in Proverbs, Job, and Qoheleth. New metaphor connections are also signalled and expanded. This is the first instance that the relevant visual metaphor from Proverbs is connected to The Simpsons. Two new ontological metaphors are discovered in Prov 25:26-28 -26:1-12 and examined for the first time in relation to Friedrich Dürrenmatt's Die Physiker. The hand becoming heavy metaphor in Job 23:2 is examined with reference to Francis Gruber's Job painting. It is highlighted that the metaphor in the LXX version of the text is applied to God, as opposed to Job. Thus, in this version of the metaphor, God's hands become heavy upon Job. The metaphor for wholesome food, honey, and curd, in Job 20:17 is scrutinized in convergence with a similar metaphor in András Visky's Juliet. In Qoh 1:4-7 ontological metaphors are signalled and related to their usage in Ernest Hemingway's Fiesta. In these ontological metaphors the relevant personifications are also accentuated.
As shown, there is an intrinsic relationship between the metaphors and other aspects of the wisdom literature and contemporary art. This relationship underscores the artistic ingenuity, too, with which metaphors are adopted, adapted, further developed and even altered. At times the metaphors are quoted and used out of context. Still, with the help of the tool of biblical literacy it is possible to gauge the continuous germination of usage within contemporary art of various metaphors found in the wisdom literature. This might also mean that the wider society is in contact with the wisdom corpus of the Hebrew Bible and that the metaphors and other aspects found in it are still masterly enough to inspire and influence 21st century audiences. Finally, biblical scholarship in its exegetical, hermeneutical, and theological enterprises, might also benefit from paying close attention to the usage of wisdom metaphors in contemporary art contexts.
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